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2.1 John the Baptizer  


The major passage about John the baptizer is found prior to the beginning of Jesus’ public ministry. John is introduced here as a prophet. The opening Lk.3.1-2 resonates with the opening of prophetic books of the Hebrew Scriptures. In the same vein as the birth narrative the narrator informs the audience/reader about the historical context of the events narrated. Thus we learn that now Tiberius is Caesar, Pontius Pilate is governor and Herod, the son of Herod the Great is tetrarch in Judaea. This is a repeat of the specific interest of the narrator in setting the scene. What happens here must be seen in the wider context of the ‘big history’. The narrator thereby also indicates that he has knowledge of this wider context and his work is thus well qualified as trustworthy source of information. Although only little can be asserted in terms of historical facts about John the Baptizer, there are some hints to his ministry prior to Jesus’ encounter with him, as well as references to him and his disciples later in Luke as well as in Acts. We find him again in Lk 5.33 where his ascetic life-style is compared with the life-style of Jesus and his disciples. After being imprisoned we learn that he sends disciples to Jesus to find out who he is. Only in 9.7-9 are we told that John was actually executed by Herod, an act which is also reported by Josephus and thus of historical reliability. Later when the disciples ask Jesus to teach them to pray they do so with a reference to John who according to them taught his disciples how to pray (11.1) Sometimes Jesus or the narrator refer to John the Baptizer to qualify the time they live in as the beginning of the messianic era (16.16; Acts 1.5). Interestingly in Acts 19.1-4 disciples are found in Ephesus who only know of the baptism of John which may be an indication that they were John’s disciples. In many of the sermons of Acts, John the Baptizer is mentioned as the important prophet who paved the way and announced the coming of the Messiah. Thus there can be no doubt that John played a significant role in the time prior to and during the earliest part of Jesus’ public ministry. It is difficult to reconstruct what precisely the relationship between the two men was, but the narrator of Luke-Acts is keen to depict an image of ministries of different stages rather than of competition between the two. The fact that the narrative does not hide that it was not obvious to contemporaries of the two who they were, nor obviously for John who Jesus was seems to refer to necessary clarifications of their ministries. If there was any doubt the narrator makes it absolutely clear that from the perspective of a Christ-follower John cannot be the Messiah/Christ but is the one in the vein of  Elijah redivivus prepares the way of the Lord. The question thus was more who Jesus was (as explicitly mentioned in several of the question passages) rather than who John was.  
The introduction of the ministry of John in the narrative of the Gospel leaves no doubt that John’s role is important as the forerunner of the one who is to come. In a prophetic manner it is emphasized that the word of God comes to John, that is, God is perceived as the driving force behind John’s ministry. John’s message is summarized as ‘a baptism of repentance for the release of sin’. The Isaiah quotation which clarifies how to understand Johns role and message is longer her than in the parallel versions in the gospels of Matthew and Mark and includes the quote ‘ all flesh shall see the salvation of God’ ( 3.6), whereas the others end with ‘make the path straight’
Significantly the narrative suggests that John’s call to repentance in the context of preparing the Lord’s way is understood as preparing a people. Thus the prophetic images of road building become images of repentance, the repentance required requires a transformation as radical as the transformation of the landscape. The prophetic references of Lk 3.4-5 reappear in Acts in the context of sermons of the apostles.(Acts 2. 40; 8.21;13.10). The fact that John is mentioned again and again in these sermons means that John is not merely forerunner of the one to come who is surpassed by the one came after him, but rather the mission he had initiated is a mission which in some ways continues throughout Luke-Acts. Although John and Jesus are clearly distinguished Jesus and his disciples in a way take over and continue the mission and message of John the Baptizer. In calling tax collectors and sinners into his ministry Jesus actually practices what John has proclaimed. He introduces his own mission as being to ‘proclaim release…’ (4.18) he asserts his authority to ‘release sins’ (5….)and defends his mission ‘to call …sinners to repentance’ (Cf also Lk 24.47 mission to proclaim ‘repentance for release of sins’ is given  by resurrected Christ to followers).
In Acts we find a depiction of Christ followers as continuing John’s mission in some sense: they prepare the way of the Lord in preparing a people,  in calling them to repent ( see e.g.Acts 2.38)
Paul too in such a role in that he presented as summarizing the message as follows: ‘to repent and to turn to God doing works worthy of repentance’ (Acts 26.20).
Significantly one of the fruits of repentance mentioned by John is the sharing of food and clothing with those who need it. The parable of the barren fig tree in Lk13.6-9 and the warning of Jesus that a tree not bearing good fruit will be cut down resonate with this aspect of John’s
preaching. The emphasis on sharing with those in need has further echoes in various commandments of Jesus (Lk 6.30; Lk 12.33; Lk 14.12-14;Lk 18.22) and the commands to tax collectors and soldiers in  3.12-14 are related to Zachaeus offer ‘Look, half of my possession, Lord, I will give to the poor; and if I have defrauded anyone of anything, I will pay back four times as much. ‘(Lk 19.8). Thus the major themes of John’s preaching and mission appear again later in Luke-Acts as incorporated into the mission and message of Jesus.

The Empowerment of Jesus 3.21-22

The account of Jesus’ baptism are similar in the Gospel of Mark and Luke. The meeting of John and Jesus is depicted as of high significance, but it is interesting to note that whereas Mark actually reports  Jesus’ baptism Luke does not. Although it seems self-evident that John baptized Jesus the narrator actually avoids giving an actual account of the encounter. Lk 3.21 only mentions that Jesus had been baptized. The spirit and the voice from heaven do not appear a moment of baptism but afterward while Jesus is praying. Whilst the Gospel traditions are consistent in their account of the baptism of Jesus by John, Luke is reluctant to depict the scene in a way which would imply that the Messiah was baptized by the ‘forerunner’! It is unclear what the motive behind this reluctance may have been. Whether it seemed inconceivable that the one without sin could be baptized for the repentance of sin? Or whether there is an indication of some tension between Jesus and John remains open. 
The fact that in Lk 3.22 the opening of the heaven, the descending of the Spirit and the voice of Lord are said to have occurred whilst Jesus was praying is an interesting and typical detail of Luke’s narrative. In Luke-Acts times of prayer and worship are frequently the occasions for divine revelations (to Zechariah 1.9-11;Anna 2.37-38; Cornelius Acts 10.2-6; Peter Acts 10.9-16, Paul Acts 9.11-12; Acts 22:17-21). Jesus also often is referred to as praying. The choice of the twelve is preceded by prayer (6.12) and the Transfiguration takes place while Jesus is praying (9.31).
Thus the baptism scene in 3.21-22 fits with these other scenes in which revelation and divine direction are associated with prayer and worship. 
In Luke’s perspective the focus of the baptism narrative is actually not on the scene of Jesus’ baptism but on what is associated with it. While Jesus is praying the Holy Spirit descends upon him, and he hears a voice from heaven: the focus clearly shifts from the act of baptism to the divine affirmation and empowerment of Jesus, the Messiah. Moreover, the descent of the Spirit has a narrative effect. It initiates a sequence of events. It serves as a bridge or introduction to the temptation scene. Whilst the genealogy of Jesus is inserted between the baptism scene and the temptation the latter is clearly linked via the Holy Spirit to the former. The genealogy seems to be placed arbitrarily here only at first glance. The one who has been empowered and acknowledged as ‘my Son, my Beloved’ in Lk 3.22 is now presented as part of a genealogical network which links him with Abraham, David and eventually Adam, who is identified as ‘son of God’ (Lk 3.38). 
The Holy Spirit subsequently leads Jesus into the wilderness, and after the temptation ‘esus returned in the power of the Spirit into Galilee and in the next scene he publicly announces that ‘the Spirit of the Lord is upon me’ (4,18).  The Spirit is a driving force in each scene from 3.22 to 4.18 and consistently related to Jesus mission. The Spirit thus is seen as the divine power active in Jesus’ mission. The close connection between the descent of the Spirit and the beginning of Jesus’ mission has parallels with the course of events at the end of the Gospel of Luke and beginning of the Book of Acts. The risen Christ informs the disciples that the beginning of their mission is related to the descending of the Spirit (Lk 24.46-49 and Acts 1.8). The Pentecost scene (Acts 2) which demonstrates that the coming of the Spirit immediately leads to the  preaching of the gospel and the expansion of the community. In both, the Gospel of Luke and the Book of Acts, the descent of the spirit initiates sequences of events which are of primary significance throughout these writings.
In the scene around the baptism of Jesus (Lk 3.21-22) the descent of the Spirit is accompanied by a heavenly voice. This double sign is entrenched with scriptural allusions (Ps 2.7 and Isa 42.1). It is a strong affirmation of a special relationship of trust, which indicates that the one who just has been baptized is empowered for a unique mission.
This unique relationship requires unique responsibility. Jesus must respond to God’s trust by doing God’s will in his ministry.  J. Neyrey (pp168-70) and J. Green( 50) both draw attention to the  designation ‘son of God’ in the Hebrew Bible and in Second Temple Judaism where the term referred to, and required  a distinctive moral relationship with God; thus it is a designation which is frequently given to the righteous and the obedient.

The temptation narrative and the public announcement of Jesus’ ministry and mission in the synagogue of Nazareth are in some ways linked to each other in that the first demonstrates a false understanding of this mission whereas the scene in the Nazareth synagogue on the other hand announces true understanding of his mission.
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2.2 The Beginning of Jesus’ Ministry

The passage following is one of the many ‘bridge’ passages which provide a link between one scene and the one following. The bridge passage Lk 4.14-17, firstly tells the audience that Jesus, moved again by the Spirit, now returns to Galilee, and second provides a summary about Jesus teaching activity which is presented as taking place in the ‘their’ synagogues and positively received.   
In Lk 4.16-30 is chosen by Luke as ‘opening scene’, as first detailed account of Jesus public ministry. In this he differs from the three other Gospels. In fact they all focus on a different aspect of Jesus’ ministry in their presentation of the opening of scene of Jesus’ public ministry (cf. Mt 5-7; Mk 1.21-28; John2.1-11).
In this opening scene the narrator presents in an exemplary way the core of Jesus’ teaching and ministry. In fact, Jesus’ ministry as a whole is explained and interpreted here in nuce, including his later rejection.
The reading of Isaiah 61.1-2 in public, in the context of visit the synagogue on Shabbat emphasizes that Jesus is entirely embedded in the traditions of his people. He interprets a passage from the prophets contextually. As such this is nothing extraordinary. The specific dimension consists in the application of the prophetic hope to the present. In its literary setting it discloses what the nature of Jesus’ mission is.  The presentation of his ministry in relation to the promise of Isaiah indicates that his function is first of all prophetic, but the birth narratives have already established that this dimension is enhanced by the royal dimension as they clearly point towards the link with the Messiah-king David.  
It is worth noting the emphases in the characterization of Jesus’ ministry here: he is sent to preach the good news to the poor, proclaim release  to captives, to recover the sight of the blind, and to set free the oppressed. ( 4.18). Although Jesus does not apply the prophetic promise to himself, but only proclaims that it ‘has been fulfilled in [their] hearing’ (4.21), this is received as a bold claim and rejected by the people close to home. There is nothing in this man they know which would render his interpretation and claim trustworthy.
The main function of this passage however is to present a summary of Jesus’ teaching and ministry. Thus in the following chapter of the Gospel of Luke the themes mentioned in the prophetic text reappear repeatedly: at the beginning of the sermon in Lk 6.20 Jesus preaches good news to the poor through the beatitudes for poor and hungry; in Lk 7.22 Jesus summarizes his ministry to John the Baptist in similar words clearly alluding to the same prophetic verses.  
The parable of the Great Banquet could be seen as a narrative variation of the prophetic promise, as  the poor, the blind and the lame are listed as those who surprisingly end up being invited to the dinner party. The parable of the great banquet reflects on what is happening in Jesus’ ministry where the poor receive the surprising good news of an invitation to God’s banquet. 

Two aspects are of particular significance here:

1. The Scriptures in Luke-Acts
Jesus introduces his mission and message here with an extended reference to the Scriptures of Israel. This indicates that this mission and message in the narrator’s perception is inherently related and thus cannot be understood detached form this tradition. It is embedded in it and is only significant and understandable in the context of this tradition. Although the references to the Scriptures in Luke-Acts are not as frequent as in the Gospel of Matthew their significance should not be underestimated. It is an aspect which is important for the entire work of Luke-Acts and will thus not be dealt with in a separate unit but is an aspect which will be a focus throughout the module. What is worth noting here is the topic of ‘seeing’ and ‘the light’. Second Isaiah frequently refers to the light as an image of hope and the fulfilment of promises. Thus, already in the context of the birth narrative we find Simeon saying ‘my eyes have seen’ (Lk 2.30), and proclaims that through this child there will be ‘a light for revelation to the nations…’ (Lk 2.32). ‘Seeing’ and ‘the light’ are closely related metaphors/topics when the narrator of Luke-Acts refers to the initiation of the process of salvation through the coming Jesus the Messiah. These are no doubt allusions and quotations from Isaiah, which indicate the theological influence of this prophetic book in Luke-Acts. (cf. Isa 58:8;20 ‘light rising from the darkness’;  and Isa 49:6; 42:6-7 ‘light of the nations’). Interrelated passages from Isaiah function to express the divine promise which is realized through Jesus and his witnesses (e.g. Acts 13. 47). The importance of this theme is confirmed by the fact that at the very end of the Book of Acts, in Paul’s last major speech in 26.16-18, Paul summarizes his mission in words which are strongly alluding to Lk 4.18ff. The topic of eye-opening and ‘light to the nations/gentiles are clearly related to each other.  

 

2. Social-science approaches to Luke-Acts
The significance of social-science approaches to Luke-Acts needs to be highlighted here. To social and political context of the mission and message of Jesus in first century Judaea and Galilee has been highlighted by a number of recent publications (cf.e.g. Esler 1987, Neyrey 1991, Balch 1999). Without taking into account that the mission and message of Jesus was situated in a particular social and political context of the first century CE many of the references, metaphors and emphases of Luke-Acts remain on an abstract theological level. Social-science approaches have drawn attention to the relevance of the socio-political context of the narrative which illuminates its theological dimension in a specific way. Thus the particular focus on issues of poverty and wealth is seen in its economic and social dimension in the first instance rather than as a theological metaphor.  If we keep in mind, that in the first century context the sick and disabled people were among the poorest of the poor the blessing of the poor and hungry in Lk 6.20-21has status quo challenging dimension. Under conditions where the majority of the population may just about be able to sustain themselves, if at all, those sick and disabled have no other option than begging. The healing of people struck by mental of physical illness is thus an inherent part of the mission to the poor, and a clear sign that the kingdom of God is in the process of arriving. 
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2.3 The Kingdom of God

It is almost logical that after the first public proclamation of the message of the coming of the kingdom of God in Nazareth two healing stories follow: the healing of a man possessed by a demon (Lk 4.31-37), and the healing of Peter’s mother-in-law (Lk 4.38-41).
The man in the first healing story is possessed by a demon, that is, by apower which holds him captive. The healing is actually an act of release from bondage. The same applies to the healing  of Peter’s mother-in-law from a fever. The fever holds the woman physically in bondage in the same way as the demon held to man mentally in bondage. In both cases the healing is a release from bondage. The act of healing is described in both case with the same Greek word epitimaō –in the first instance Jesus ‘rebuked’ the demon (4.35), in the second he ‘rebuked’ the fever (4.39).  Both illnesses are attributed to powers which dominate people and thereby keep them in bondage. In both cases Jesus heals through his word. 
Before the narrator continues to tell us about Jesus’ preaching activity, we find stories which tells us of the effects of Jesus’ word in a very physical way, it could be summarized as the proclamation of the message in body language. The healing stories are not something added to Jesus’ ministry, they are neither illustrations of the message, nor do they demonstrate or prove that Jesus is acting in the  power of the Spirit. But they are ‘embodied’ message, they are proclamation of the message in concrete ways. They are identical with what e.g. Jesus had been preaching in the synagogue, and will be preaching again and again. The message of the kingdom which is in the process of arriving, and which is present in the presence of this Jesus of Nazareth is proclaimed in words and deeds. The healing stories are the message in action. 
Thus when Jesus repeats what he had said in the synagogue in Nazareth when John the Baptist sends his disciples to find out about him – this is no mere coincidence. This is the core of what this is all about: when the kingdom is about to arrive, what has been promised through the words of the prophets (Isa 61.1-2) these things are bound to happen, since the arrival of the kingdom means the confirmation of the promises of God. ( cf.  Lk 7. 22ff).


The calling  of the first disciples Lk 5.1-11 shows a number of characteristics in which Luke’s narrative differs from the other synoptic gospels. The calling of the first disciples is said to have happened after Jesus’s first public teaching and after the first healing stories (different from Mk and Mt) who both briefly mention the beginning of Jesus’ ministry in a brief summary passage and then immediately tell of the call of the first disciples, Simon and Andrew and James and John, whereas Luke in addition to different sequence of events only has Simon, James and John as the first disciples called. Moreover, in Luke’s version the calling is introduced by the miracle of the ‘big catch’ which points towards the new role of those called to be disciples. 

The Release from Bondage and the Release of Sins

In the story of the healing of the paralytic (Lk 5.17-26) it is mentioned for the first time that there is a connection between Jesus’ healing activity and the forgiving of sins.
At the beginning of the scene the presence of ‘Pharisees and teachers of the law who had come from every village of Galilee and Judea and Jerusalem’ (Lk 5.17) is mentioned. This is the first time that Jesus and Pharisees and Scribes meet, from here onwards they are part of the narrative as critical and at times adversary partners in conversation and debate. It is interesting to note that the issue of forgiveness only is introduced in a context where not only ‘the people’, and the ‘disciples’ are present but also others. It is asserted here that the healing activity is inherently intertwined with the release from the power of sin. The power of demons, illness etc and the power of sin are thus all seen as powers which keep people in bondage and thus release from one means release from the power of sin through forgiveness. The proclamation of the message of the kingdom in words and deeds and the forgiveness of sins are seen as one and the same activity, one and the same ministry.
This theme is significant throughout Luke-Acts; it appears not only n an number of scenes and stories but in fundamental statements about Jesus’ mission and authority (Lk 4.18 and 5.24). We find them in statements such as Lk 5.32 and 19.10 where Jesus emphasizes that he has come to call or seek the sinners and the lost, as well as parables, especially the parables of the lost (cf. below). Significantly neither in the Gospel nor in Acts is there any reference to an atoning dimension of the death of Jesus. Forgiveness rather has something to do with power of the Spirit in the empowering activity of the proclamation of the message, be it by Jesus or his disciples. 
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2.4 The Rich and the Poor

The message of the arriving of the Kingdom is related to issues of justice and injustice and to wealth and poverty in particular according to Luke-Acts. Injustice provokes the intervention of God on the side of the oppressed, thus in Luke-Acts we find significant emphasis on a reversal of the structure of society. This topic already clearly present in the Magnificat, and is emphasized again in the first public teaching in the synagogue in Nazareth (cf. Lk 4. 18). In the sermon on the plain Jesus preaches the good news to the poor in particular (Lk 6.20 -23). The blessing to the those who ‘hunger now’  (Lk 6.21) is worth noting, as distinct from the version of the saying in Mt 5.6, those who hunger now are not further qualified as those who ‘hunger for righteousness’, and thus the Lk version point to the issue of famine in the first instance. Short saying such Lk 13.30 ‘some are last who will be first and some are first who will be last’ formulate this expectation of reversal explicitly, and are complemented by others ‘For every one who exal;ts himself will be humbled and he who humbles himself will be exalted’ (Lk 14.11, cf, the parallel Lk 18.14). 
Jesus’ teaching, according to Luke, is motivated by a particular concern for the poor. In recent scholarship the question has been raised whether this means that the Gospel addresses the poor in particular and thus in some sense indicates exclusion of the rich and powerful of society from the kingdom. Luise Schottroff and Wolfgang Stegemann have pointed out that this is not so, but rather to a significant extent Luke-Acts address those in powerful positions and of considerable means. A scene like Lk 18.18-23 in which a rich man is invited to leave everything behind to become a disciple only makes sense if there are some among the audience to whom such a scene would appeal, either as an invitation or as confirmation to what they had already done upon joining the movement. Thus it has been argued that the addressees cannot be merely lower class members of society. This subsequently leads to the conclusion that there must have been members of the Christ movement of at least some wealth. The focus on issues of wealth and poverty in Luke-Acts is differentiated in that the warnings against wealth are not mere condemnations of people who have considerable possessions. Although the poor and have-nots are favoured the rich and wealthy are admonished not to overestimate their worldly achievements, and above all to use their means wisely, that is in support of those in need. (Lk 12.13-21; 16.1-13;16.19-31; 18.24-27;19.1-10).
  
A parable may serve as examples for this special concern for the poor and the address to the rich especially in the Gospel of Luke.

The Parable of the Great Banquet 

In narrative form the parable Lk 14. 15-24 formulate the same message as the beatitude Lk 6.20 ‘Blessed are the poor for yours is the reign of God’.  The banquet represents the reign of God.
The parable contrasts people of wealth with, ‘the poor and maimed and blind and lame’, that is, with people who live in the streets, have no status in society and certainly are not able to repay the invitation by a reciprocal hospitality. While the poor beggars may represent all sorts of people in need, including tax collectors and sinners, the parable highlights first of all the contrast between rich and poor. The message of the parable is thus challenging the rich, but far from condemning wealth they are shown a way to make use of their wealth in a way which promotes the kingdom of God. At the same time the parable is comforting and reassuring message for the poor. 
It should be noted that the narrative context of the parable of the great banquet is a meal at a Pharisees house on Shabbat. Far from presenting this as a hostile environment, the narrator may indicate here that the Pharisees and Jesus and his disciples were involved in conversations over issues which they were both interested in and perceived very important. We will deal with the relationship of Jesus and the Pharisees later in units 4 and 5.

In a number of passages we learn of the problems associated with wealth which hinder the cause of the kingdom:  it provides false security, as in the parable of the rich fool, Lk 12.13-21; it leads to competition with God, as in the saying of God and mammon Lk 16.13; wealth hinders people  from following Jesus, as the rich man in Lk 18.22-23.
Other passages provide examples how wealth should be used in the context of the kingdom, as e.g. in the parable of the dishonest stewart 16.9-10:  make friends for yourself by means of unrighteous mammon’. In the parable of the rich man and poor Lazarus another emphasis on the ethos of sharing is found which significantly is related to Moses and the prophets. The ethos of sharing is not new to the message of the kingdom, it is a tradition of old, laid out clearly in the Scriptures of Israel (cf. Lk 16.29, compare with Dtn 15.1-11, Isa 58.6-7).


Thus we see that Jesus’ mission to the poor claimed by him in the Nazareth synagogue becomes a major theme in the narrative of Jesus’ words and deeds according to Luke
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2.5 Teaching in Parables

In all the Synoptic Gospels Jesus is presented as teaching in parables. The teaching in parables in most cases is teaching about the kingdom of God. In the Gospels of Matthew and Mark this is in most cases explicitly stated as an introduction to the parable. We thus find formulations such as  ‘The kingdom of God is as if…’ (Mk 4.26) and ‘With what can we compare the kingdom of God…’ (Mk 4.30). Similar introductions can be found also in Matthew ‘He put before them another parable: The kingdom of heaven may be compared to someone who sowed good seed in his field…. ‘ (Mt 13.4), and ‘The kingdom of heaven is like a mustard seed…’ (Mt 13.33). 

In Luke the parables are introduced in a variety of ways, and it is not always clearly stated that the narrative that follows concerns the kingdom. The elaboration on the first parable, the parable of the sower, Lk 8.4-8, provides some explanation for this in claiming that to the disciples ‘it has been given to know the secrets of the kingdom of God, but for others they are in parables, so that seeing they may not see and hearing they may not understand’ (Lk 8.9-10).
This explanation is followed by an allegorical interpretation of this particular parable. 
 It has been pointed out in the history of interpretation that parables have to be distinguished from allegories and one should be cautious to distinguish parable from allegory and allegorical interpretation. 
The next parable we find in Luke’s Gospel is  10.25-37 ( The good Samaritan). We note again that the parable is not introduced as referring to the kingdom but only with the following words ‘Jesus replied’. Thus we find this great parable in the context of a conversation over the kingdom (eternal life). To conclude the conversation Jesus only says ‘go and do likewise’ (10.37).
Other parables are introduced merely by brief sentences like ‘and he said to them’ (11.5-6), or ‘and he told them a parable’ (12.16). Others are explicit concerning the kingdom as the introduction to the parable of the mustard seed (13.18-19), or the leaven (13.20), and of course the parable of the great banquet (14.15).

Of course we find more parables in Luke’s Gospel as narrative unfolds, but the image remains the same. The introductions to the parables not only indicate that they are not always straight forward to understand but also that in Luke not all the parables are kingdom parables. They refer to a variety of situations, like ethical conduct appropriate in the context of the kingdom or the power of prayer, like Lk 18.1-8, the parable of the unjust judge.
There are a significant number parable unique to Luke (see list below), some are of the most prominent ones of Christian tradition such as the parable of the Lost Sheep (15.3ff.), the Lost Coin (15.8), and the Lost Son (15.11-32). Note here that these parables are presented as replying to critique of Jesus for eating and having table fellowship with sinners and outcasts and tax-collectors (15.1-2),  which means that they are seen as situational stories in the context of interpretive conversations.


Parables moreover are stories which do not give a detailed account of everything that is going on. There are gaps in the narrative. These gaps are not omissions or indications of poor narrative technique on Jesus or the narrator’s part. Narrative gaps are typical of Jewish/rabbinic parables and they are often intentionally ambiguous. Like many biblical narratives they are notorious for their scarcity of detail. The resultant gaps have been left open precisely at key points, central to the discourse as a dramatic progression as well as a structure of meaning and value. These gaps challenge hearers to utilize all their exegetical resources in order to make sense of the narrative – and thus involve them actively in the struggle of interpretation.


 
 Parables Unique to Luke

Lk 10.25-37  The Good Samaritan

Lk 11.5-8 (9-12) The Friend at Night

Lk 12.13-21 The Rich Fool

Lk 13.1-9 The Barren Tree

Lk 15.8-10 The Lost Coin

Lk 15.11-32 The Lost Son

Lk 16.1-12 The Dishonest Stewart

Lk 16.10-31 The Rich Man and Lazarus

Lk 18.1-8 The Widow and the Judge

Lk 18. 9-14 The Pharisee and the Tax-Collector
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